Abstract: Death rituals have played an important role in Chinese society for thousands of years. This article, based on ethnographic data collected in a village in Chongqing in southwestern China, reconstructs the sequence of preburial, funeral, and postburial rituals performed by the villagers. Then it discusses the belief system associated with these rituals, which includes traditional Chinese cosmology, the nature of ancestors, and the roles of feng shui. It concludes that the death ritual in this village helps people adjust to life in fast-changing, modern rural China.
In traditional Chinese society, people believed that when a person died, his or her soul entered the otherworld. Existence there depended on descendants' providing the deceased with sacrifices of food and money. Without these sacrifices, the soul would have no means of subsistence and would become a hungry ghost, which would haunt its living relatives until it was comforted (Freedman 1958, 88) . Thus happiness in the otherworld depended on the sacrifices and other actions of the living. It was also believed that ancestors in the otherworld had the power to bless their descendants with good fortune and prosperity. This belief enabled ancestor worship to survive in Chinese society for thousands of years (Chen 1967, 171-72) . This article uses death rituals in a village in Chongqing to discuss the benevolent or malevolent nature of ancestors that the villagers believe in. It also looks at the current inheritance system and the practice of feng shui in the village to understand the beliefs associated with gods, ghosts, and ancestors.
The Village
The fieldwork for this research was conducted in Xie Village in Changshou county in Chongqing. This village is at the northeastern edge of the Chongqing municipality, forty-nine kilometers northwest from the county seat, Changshou, and seven kilometers north of the township seat Wanshun. It is a natural farming village, sitting at the foot of a hill facing Da Honghe Lake to the south and surrounded by paddy fields on three sides. It has no industry and only 237 mu (1 mu = 0.0067 hectares) of terraced fields for rice and 264.7 mu of dry fields. The major crops are rice and corn.
According to the feng shui (geomancy) principle of siting, Xie Village has a good site, as the villagers there believe. The feng shui specification for building the village compound has not survived. However, it can be reconstructed by looking at the village's settlement pattern, cardinal direction, and relationship to the surrounding environment. This natural village is mainly composed of two horseshoe-shaped compounds, which are attached on one side, like two Us side by side, with the openings facing the south and the backs sitting against the hill. It was believed that this U-shaped compound was stable and secure from floods and strong winds. Standing on the ground inside the village, one can view the panorama of the terraced land in front of oneself. At the centers of the two U-shaped compounds are the threshing floors of the village, where villagers dry their grain, firewood, herbs, vegetables, and clothes. The surrounding houses protect the two floors from the cold wind that comes from the north in the winter. Warm breezes typically come from the south and enter the gaps of the two compounds in the summer. They get full sunlight virtually all day in all four seasons of the year.
Another physical feature of this natural village shaped by feng shui is the pattern of roads that lead to it. Six small paths about one to one and a half meters wide connect the village to the outside world. None of the paths is straight. They all curve, although it is possible to build straight paths to the village. This complies with the feng shui principle of shaping village landscapes that straight roads passing a village are dangerous and straight roads pointing directly to a village are the worst (Anderson 1996, 22) . Curved roads can protect the village from unwanted visitors, including ghosts.
Bamboo and trees planted at the back and two sides of the village were believed to have improved its feng shui. They protect the village against malignant winds (or killing chi). They block cold winter wind coming straight from the hill at the back of the village. They provide shade to the villagers on hot summer days. Besides, the villagers use bamboo widely in their daily lives.
Xie Village had 114 households and 519 people in 1992 when I first entered it as a graduate student at Iowa State University. Today it has only 56 households and 178 people, according to the village registration records. China's rapid urbanization in the past two decades has greatly reduced the village population. Many of those whom I met in 1992 have purchased houses in a city, thus becoming urban inhabitants (chengshi jumin). Xie is also the surname of the largest kin group in this natural village. It has a small, old gongfang (communal room) that hosts their jiashen (family gods). Individual families offer sacrifices of incense and mock paper money to these gods on important occasions such as Chinese New Year or the Qingming Festival.
Death Rituals in the Village
In Xie Village, every family now holds elaborate funerals for its members who die, excepting children who die before reaching adulthood. They are regarded as gui erzi (son of spirits) or gui nuer (daughter of spirits) and as doomed to die. Any family who gives a deceased child a full formal funeral will suffer misfortune, even the death of other members. This way of dealing with the death of young children used to be quite common in Chinese communities and were reported by Bryson (1900) in Wuchang, in Shangdong, in Beijing, and in Sichuan, as well as in Singapore and Wolf (1974) in Taiwan. A normal funeral usually includes the following rituals.
Preparation for Death
In Xie Village, preparation for death usually starts when villagers are more than sixty years old. A coffin might be made or purchased for them. The cost is usually shared by all of their children, including the married daughters.
In the communal room in which the Xies hosted their family gods, I found three empty coffins. Their owners told me that they felt secure and happy after their children purchased these coffins for them. They were sure now that they would have a good coffin to be buried in. Since the coffin is the most expensive item at a funeral, with prices ranging from five hundred to one thousand Chinese yuan (approximately US$60-120 in 1997), these people were now confident that their children would be able to cover all the expenses of their funerals. As for their children, they had purchased a coffin for their aged parent not only to please them but also to show the community that they had observed their filial piety and taken great care of their aged parent.
Another common practice is for aged villagers to collect coffin money from their children and save it in a bank or entrust it to a son. When they are very sick and about to die, the money is used to purchase a coffin from a coffin shop at a local market town about eight to fifteen kilometers away. In this way, the family does not have to keep a coffin at home.
Besides purchasing a coffin, many aged villagers have their shouyi (burial clothing) sewn by a local tailor in the expectation of their death. The number of layers of shouyi (one layer contains a jacket and a pair of pants) depends on the wealth of the family. It is always an odd number between three and nine. Seven is considered the ideal, because qi (seven) is a homophone for abundance of descendants, harmony, and family prosperity, as my informants interpreted it. Five is regarded as unlucky, since its pronunciation as wu implies that the children of the deceased will become villains and bring trouble and disgrace to the family. The shouyi are either black or white for all, regardless of gender difference. But the outerwear is always black. Black and white are the colors used for the otherworld, a world for all dead people. With the coffin purchased and the shouyi made, the predeath preparations for the funeral are complete.
Initial Rituals
When a person is seriously ill and near death, his or her houren (offspring) will be summoned and will gather around. Even those who have left the village and are working in cities far away will be called back. It is considered unfilial if they fail to show up at the deathbed. But for accidental or sudden death, it is impossible for relatives who work far away from the village to return home in time for the funeral. One of the two funerals I observed was for a man who died accidentally from an electric shock. His two adult sons who were working in Guangdong Province, more than a thousand kilometers away from home, were not even informed of the death until the funeral was held. Several months later, when the Chinese Spring Festival arrived, they got time to leave their work and returned home. They could only offer sacrifices in front of their father's tomb.
During the final days before a person dies, the descendants take turns watching the sick person. Before his or her last breath, he or she will be moved to a chair in the bedroom, facing the door. Dying in bed is considered harmful because the soul of the newly deceased cannot easily leave the bed, thanks to the mosquito net usually tied to the bed year-round, which would capture the soul of the deceased. The deceased would then haunt the family, causing illness or death. Dying in a chair is considered the most dignified death, with all the descendants kneeling and the spouse, brothers, and sisters standing around it. The oldest son holds the ill person upright. Last words are exchanged between the dying and the surrounding people. The local term for this process is songzhong (sending off the dying). Han Chinese across the country share the belief and practices that regard people dying in bed as harmful and unfortunate (Lin 1984; Luo 1988; Song 1991; Zheng 1995) .
As soon as the dying person breathes the last breath, the descendants, especially women, burst into loud wailing. Firecrackers are set off to scare away hungry ghosts who might be wandering around the house. The loud wailing and firecrackers also inform the community that a death has occurred. Daotou fuzi (mock paper money bound in small rectangular bundles with the names of the deceased and donors written on the cover) is burned to provide the deceased with money to cover traveling expenses on the way to the world of the dead. Messengers are sent out immediately to inform other relatives of the death in the family.
Rites of Handling the Dead Body
After a person dies, he or she is placed on a board in the tangwu (living room) and prepared for mohang (ritually washing the deceased). Aishui (water boiled with eucalyptus leaves), which literally means "love water," is prepared. The sons' clothes are soaked in the aishui. It symbolizes the ai (love) of the descendants for the deceased. This specially boiled water is used to ritually clean the dead body and to drive away any evil spirits that might have attached to it. The water also washes off any crimes or misdeeds the deceased might have committed in life so that he or she can enter the otherworld cleansed and will be accepted by the ancestors (Liu 1989, 81) .
Two or three elders in the village are invited to wash and dress the deceased. They first soak a piece of white cloth in the aishui. Then they move it over the body three times from head to feet. The cloth does not necessarily touch the body. After this, they dress the deceased in the shouyi that were prepared a few years ago if the deceased is over sixty years old. They do not use any buttons to fasten the clothes. Instead, they use daizi (ribbon), which symbolizes that the deceased has descendants.
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Having dressed the deceased, the elders from the village tie the deceased's feet and waist with black threads. The number of threads is the same as the age of the deceased. Meanwhile, the coffin is moved into the living room and set up on two benches. If the deceased died outside his or her house, the corpse cannot be moved into the living room, because it will bring demons back to the family. One of the two funerals I attended was for a man who died accidentally at his sister's home. He was dressed on a wooden board outside his house. His coffin was also placed under the eaves outside his house.
Pine needles are laid out evenly on the coffin's bottom, then cotton wadding, then a white sheet of cloth. A white pillow is put at the head. Except for the pine needles, the coffin is prepared in the same way that the villagers make their beds, with pillow, sheet, quilt, and mattress (stuffed with rice stalks and cotton). The comfort of the deceased is taken seriously. It is a criterion used to judge whether the descendants have observed filial piety to the deceased. It is also a way to ensure the blessing of the deceased.
Moving a dead body into a coffin is called ruguan locally. After the corpse is put inside the coffin, the elders try to fix it tightly so that it will not shift when the coffin is moved to the grave and lowered into the ground. They must set the body flat and right in the center of the coffin, so the deceased will be comfortable. The old people use the deceased's clothes to fill the empty spaces in the coffin. Sons donate a piece of their clothing if they want to receive the deceased's blessings. Since the deceased will wear these clothes in the otherworld, all the pockets should be torn off or cut open. One informant explained that in the otherworld, everyone is equal and no one needs pockets to contain private things, and violators will be punished by deities in the otherworld.
When the body is fixed in the coffin, a piece of white cloth is laid over it, then a shoubei (a very small cottonwadded quilt). Next, the coffin is half closed, with only the top open so that the face of the deceased can be seen. A piece of white cloth is laid over the face. An incense pot and a kerosene lamp (called changming deng) are set on the top of the coffin. A ceramic pot or iron basin is put under the coffin for burning mock paper money.
The orientation of the body inside the coffin is very important. It must lie flat and be aligned with the center of the coffin. The tip of the nose must be in line with the central line of the coffin. It is said that if the nose tilts to the left, the sons will suffer from bad luck, and if to the right, the daughter's families will have bad fortune. It usually takes great effort and time for the elders to settle the body properly in the coffin. The bereaved family and the maternal uncles will carefully check the position of the dead body.
Funeral Preparations by Specialists
A funeral in Xie Village involves several groups of specialists. A bereaved family must hire Taoist priests and/or Buddhist monks to conduct the funerary rituals, a funeral band to play mourning music, a feng shui xiansheng (feng shui master or geomancer) to look for a grave site, and one or two craftspeople to make a miniature paper house, paper furniture, and other items of daily necessity for the deceased to use in the otherworld. Well-to-do families often hire an educated person to write a eulogy in honor of the deceased.
Traditionally, it was believed that Taoist priests had access to hell and Buddhist monks had access to heaven (Zheng 1995, 259) . Taoist priests conducted rituals that would send the deceased to the otherworld and protect the soul of the deceased from being harmed by hungry ghosts. Buddhist monks chanted scripts to help the deceased to go through hell and finally enter heaven. But times have changed since the traditional practices were prevalent. In 1997 in Xie Village, there was no such division of labor between priests and monks. They all worked part time as priests or monks. They were married and had families. They spent most of their time farming in fields. The first funeral in which I participated hired four monks and two priests, who worked side by side performing rituals and chanting scripts. The second funeral I observed was conducted by six monks. The villagers were even confused about whether they were priests or monks. They sometimes called them priests and other times called them monks. To the villagers, their titles were not important. What was important was the proper performance of the rituals; as Yang (1973, 645) points out, the focus of popular religious interest is practical function and not theological identification. For convenience, this article uses the term "priest" to refer to both Taoist priests and Buddhist monks involved in funeral services in Xie Village.
Priests usually arrive at the house of the bereaved in the afternoon. Their number depends on whether the family chooses to hold da kaifang (the grand ritual of opening the way) or xiao kaifang (the little ritual of opening the way). The former needs at least six priests; the latter, one to three. Most families in the village hold da kaifang for their dead adult members. For unmarried dead people or members of very poor families, xiao kaifang might be conducted.
Priests generally spend the afternoon preparing for their rituals. The most important items they make for the funeral are a lingpai (soul tablet) for the deceased; a fan (lantern-like object); written documents addressed to certain deities in the otherworld; five white tablets representing east, west, north, south, and center; a xiaodan (list of all filial descendants); and many bundles of fuzi (mock paper money), to be offered to the deceased and deities.
The soul tablet is made of red paper and bamboo sticks. Written on the paper in black ink are the deceased's name, the date and place of death, and the names of his sons as chief mourners. It is believed that after a person dies, one of his or her souls will reside on the soul tablet. Therefore, the soul tablet represents the deceased. It is present at the performance of virtually all the funerary rituals.
The fan is a large, lantern-like object (see Figure 1) . It is made of several streamers. At the center is the principal streamer. This consists of red paper attached at both ends of a white paper on which the deceased's name, date and place of birth, and date and place of death are written. Surrounding the principal streamer are minor streamers of various colors. My informants told me that the fan is like a flag and is used to attract the soul of the deceased. It is used outdoors. Because of its size and vivid colors, it can be seen from a distance, so people who do not want to run into a funeral can easily avoid it.
In ancient China there was a specific rite to summon back the soul of the deceased, which was called zhaohun. As recorded in Yi li (Etiquette and Rites), an early Confucian classic, after a person died, a man would climb to the roof of the deceased's house from the front with a piece of the deceased's clothes and shout three times toward the north to attract the soul of the deceased to the clothes. Then he would come down at the back of the house and put the clothes over the deceased (Song 1991, 21-22; Zheng 1995, 257-58) . However, this rite gradually ceased to be performed after the Ming dynasty. In Xie Village today, fan can be seen at all funerals, but the rite of zaohun has not survived.
Written documents are prepared for the deceased to use as they travel from the yangjian (world of the living) to the yinjian (otherworld). These documents, addressed to the gods that control the five directions -east, west, north, south, and center -contain information about the deceased and where they are going (see Figure 2) .
The documents are used to appeal to the gods to open the directions under their control so the deceased can travel to the otherworld. Priests burn them in a rite called kai wufang (opening the five directions), suggesting that the gods have accepted the documents.
The fuzi differs from regular mock paper money. It is packed in bundles. Written on the front cover of each bundle are the names of the donors and the receiver of the money, the reason for offering the money, the amount of money donated, and the date of the offering. Throughout the funeral, fuzi is burned on specific occasions, such as songzhong (sending off the dying person) and ruguan (putting the corpse into the coffin).
After they have made the soul tablet, fan, and other items, the priests use two square tables to set up a tan (altar) in the living room, against the north wall and facing the door. They hang a portrait of Buddha on the wall over the altar. Another picture of Buddha is put on the end of the altar, facing the door. Four benches are placed by two sides of the altar for the priests to sit on. The soul tablet, two kerosene lamps, and incense holders are placed on the altar. With the altar set up, the priests are ready to start their ritual performance.
As for the craftspeople, they usually work all night to make a paper house and other paper items, such as a TV set or a bicycle, as the bereaved family requires. The paper house is very beautiful and luxurious, even though the deceased and his or her family have lived in a shabby house. The deceased might never have used some of these items in life. My informants explained that expensive paper houses and furniture enable the deceased to have a happy and comfortable life in the otherworld. Once the deceased is comfortable and satisfied there, he or she blesses the descendants with fortune or other rewards.
Rites Performed by Priests
When the priests have gotten everything ready and the auspicious time that they have figured out arrives, they start to perform the funerary rites. All their rites are accompanied by their percussion music, produced by drums, gongs, mu yu (wooden sound boxes), and brass ringing bowls, and chanting by the chief priest alone or by all the priests in chorus with the percussion. Their performance usually lasts all night. Though different priests may conduct the rites in different orders and in various styles, their performance always consists of the following nine rites. Chen Gang: Gods, Ghosts, and Ancestors as Reflected
Rite of Pobai
The rite of pobai (breaking the white) is the first one performed by the priests after the sun sets on the day of the death. They start the rite by chanting scripts. Accompanied by their percussion music, their chants point out that life is hard and death is unavoidable. They inform the deceased that the descendants are all heartbroken. They ask the xiaozi (filial descendants) to kowtow to the soul tablet. Then they tell the xiaozi to put on xiaofu (mourning clothing). As soon as they put on mourning clothing, they should restrain themselves. Men should not drink alcohol. Women should not wear makeup or colorful clothes. The descendants now officially enter the mourning stage.
Xiaofu in Xie Village today is a long piece of white cotton cloth locally called xiaopa. One end is tied around the head of a xiaozi and the other end drops behind the back. Xiaozi is a general term that refers to the deceased's sons (xiaonan) and daughters-in-law (xiaoxi), daughters (xiaonu) and sons-in-law (xiaonuxu), grandchildren (xiaosun), nieces (xiaozhinu) and nephews (xiaozhi), and their spouses and children. They all wear xiaopa at the funeral. The only difference is that sons and unmarried daughters attach some hemp threads to their xiaopa. The other relatives and friends who attend the funeral also wear xiaopa. But theirs are much shorter, only long enough to be tied around the head. When the funeral is over, the xiaopo is burned, put to other uses, or thrown away.
Rite of Qingshui
The second rite performed by the priests is qingshui (fetching water). They lead all the xiaozi to a nearby well or river, accompanied by the funeral band that the bereaved family has hired. The eldest son carries the soul tablet of the deceased. Another son carries the fan. A third son carries a tray with guogong (five small bowls respectively containing rice, meat, liquor, fruits, and sweets) and a kerosene lamp. If the bereaved family does not have a son or the son is not at home, daughters, nephews, or nieces can do the job, even though traditionally only male descendants could touch soul tablets and fans.
When the group reaches the well or the riverside, the priests chant scripts. They plead with the dragon and guardian spirits of the water for permission to fetch their water. Mock paper money and incense sticks are burned in offering. The eldest son or other siblings in his absence then fill a bottle with water, called shenshui (sacred water), which the priests use to cleanse the living room before performing the other rites. Later, they will use it to ritually bathe the soul of the deceased before welcoming it back home.
The rite of fetching water in Xie Village differs slightly from the same rite performed in other Chinese communities (see Liu 1989, 80; Tong 1987, 72-73; Zheng 1995, 253-54) , where a few copper coins are thrown into the water to pay its guardian spirits. In Xie Village, only mock paper money is burned to the spirits, emphasizing the difference between this world, which uses coins and bills, and the otherworld, which uses only mock paper money. The time of fetching water is also different. In many Chinese communities, sacred water is fetched before the dead body is moved into the coffin and is used to clean the body. But in Xie Village, this rite is performed after the dead body has been placed into its coffin. Furthermore, Xie Village has different terms to refer to the water used to ritually wash the dead body and the water used to clean the house and the soul of the deceased. The former is called aishui (love water), which embodies the descendants' love for the deceased, whereas the latter is named shenshui (sacred water), which represents the power of the water to drive away evil spirits and ghosts.
Rite of Jingzao
The third rite that priests perform at a funeral is jingzao (visiting the Stove God). The Stove God (Zaoshen) sits in the bottom level of the Chinese folk religion pantheon. His work is to watch over the members of each household throughout the year and report monthly on their behavior to the Jade Emperor in heaven. The rite of jingzao starts with the priests leading the xiaozi into the kitchen. The soul tablet, a written document addressed to the Stove God, a kerosene lamp, and a food tray are put on the top of the stove. Incense sticks are burned on the stove. The chief priest chants scripts and reads the document to inform the Stove God of the name of the deceased and the time of death. He asks the Stove God to report the death to the Jade Emperor. The xiaozi then kowtow to the stove. Mock paper money is burned. The purpose of this rite, according to my informants, is to inform the gods of the death and to appeal for their protection for both the deceased in the yinjian and the surviving family in the yangjian. It is believed that this rite facilitates the admittance of the soul of the deceased into the world of the dead.
Rite of Kai wufang
The fourth rite is kai wufang (opening the five directions). It is considered the most important rite performed by the priests. There are two kinds of kai wufang: a grand one (da kaifang) and a little one (xiao kaifang). As mentioned above, the former requires at least six priests. It is performed for the death of adults. The latter needs one to three priests. It is the ritual for poor or unmarried people and is hardly seen nowadays.
Before the ritual starts, the priests set up five square tables in the courtyard of the bereaved family's house or on a flat field nearby. They symbolize the five directions: east, west, south, north, and center. Each of the five white tablets addressed to the gods that control these directions is put at the center of its proper table. On each table, the bereaved family puts burning incense sticks, mock paper money, a kerosene lamp, and guogong. The table at the center of the courtyard, representing the central direction, is set on two benches and is therefore higher than the other four. To attract the soul of the deceased, the fan is laid against this table. A chair is also put on the top table. On the chair sits the soul tablet of the deceased. An umbrella is opened over the soul tablet.
One priest told me that the umbrella indicates that the deceased is in the otherworld, where there is no light and where all the people are afraid of light. So the umbrella protects the soul of the deceased from light and from any harmful influence.
The bereaved family can choose to build a bridge in the courtyard if the deceased is old and has died naturally. There are two kinds of bridges to choose from, gaoqiao (high bridge) and pingqiao (flat bridge). They are both made with square dining tables borrowed from neighbors. For the high bridge, tables (from eleven to more than forty) are needed. They form a pyramid, with one table on top. Since this type of bridge is high and dangerous to walk on, bamboo is used to build two handrails. The flat bridge can be made with three or five tables, placed on the same level. There are spaces between tables, which are connected by two benches. For safety, handrails are also set up for the flat bridge.
No matter which bridge is chosen, the priests place under it a "bronze" snake (actually made of bamboo), an "iron" dog (made from bamboo and paper), a paper boat, and a "blood" basin (with water colored red). These symbolize the bloody river that separates the living world from the otherworld. The bridge that connects the two is called Naiheqiao (Hu 1994; Liu 1989) . The one that the family builds has to be strong enough that the priests and the xiaozi can walk across it three times, representing the passing of three bridges. It takes a lot of time and effort to build a bridge, regardless of whether it is a high bridge or a flat bridge. The bereaved family must also pay another sum of money to the priests to construct it. So bridges are not common at funerals nowadays. The two in which I participated had neither a high bridge nor a flat bridge. The rite of crossing the bridge was not held in these cases. My informants explained that building and crossing the bridge were so complicated that people did not like it any more. I reconstructed this ritual structure and ceremony in its absence, based on my interviews with priests.
After the priests finish setting up the tables, they start the rite of kai wufang with loud music. They chant scripts informing the gods of the death of a beloved family member. They tell the gods that the children have been crying their hearts out and have shown filial piety to the deceased. They ask the gods to open all the roads so that the deceased can go to the Western Heaven of paradise. The priests walk around the five tables, sometimes slowly and sometimes fast. All the xiaozi follow them. From time to time, the priests dance by themselves with their music, to please the gods as well as the audience. Finally, they walk and dance around each individual table in the order of east, south, west, north, and center. They make their final appeal to the gods that control each direction to open up the roads for the deceased. One by one, the five white tablets are burned, together with mock paper money and firecrackers, suggesting that the gods have accepted the sacrifice and opened all the roads for the deceased. This also indicates that the deceased has successfully entered the otherworld, where he or she will go through trials in the ten courts there, so he or she needs the descendants to perform rites to facilitate passing the trials.
The rite of kai wufang takes about two hours. According to my informants, it lasts much longer for an old man or woman with many children and grandchildren, nephews and nieces. After the performance of this rite, a dinner is provided to the priests and all the participants. It offers a break before the priests start the second phase of their performance.
Rite of Yingwang anwei
The fifth rite performed by the priests is yingwang anwei (welcoming back the soul of the deceased and setting it on an altar). A priest puts a kerosene lamp at the front door of the deceased's house to light the way for his or Chen Gang: Gods, Ghosts, and Ancestors as Reflected her soul to return home. A bucket or basin full of water is used to symbolize a bathtub. The sacred water obtained from the gods in the rite of fetching water is poured into this tub, which is enclosed by a straw or bamboo mat. The soul tablet of the deceased and another red tablet representing the souls of the deceased's ancestors are set on a chair covered by an umbrella. As in the rite of kai wufang, the fan is placed against the chair to attract the soul of the deceased.
When the priests are ready, they start to chant scripts requesting the gods to guide the souls of the deceased and the ancestors back home. Then they move the two tablets over the bucket of water, indicating that the deceased and the ancestors are taking a bath before entering their home. Since the deceased has already traveled to the otherworld, it is a long trip back. Taking a bath washes away the dirt they carry and freshens them up, just like showering does for a traveler coming home from a long journey. The sacred water also cleans away any evil spirits they might have brought with them from the otherworld.
Inside the front door of the house, the priests construct three bridges with three benches. The one in the middle is set higher than the other two. The bridge closest to the door is called shang pingqiao (upper bridge). The next is called zhong pingqiao (middle bridge), and the last is xia pingqiao (lower bridge).
2 These connect the living world with the world of the dead. Just as the deceased needs to cross bridges to enter the otherworld, they also have to cross bridges to return to the living world.
On each bridge is a kerosene lamp, an incense holder with burning incense sticks, and, most important of all, a white tablet representing the god that guards the bridge. The two soul tablets are moved across the bridge one by one, accompanied by the priests' chanting of scripts. After the soul tablets cross a bridge, its white tablet is burned, together with mock paper money. Food and liquor are also sacrificed and firecrackers set off. This indicates that the god of the bridge has let the deceased and the ancestors pass.
Having crossed all three bridges, the soul tablets are placed on the end of the altar, facing the door. After the priests chant scripts and say prayers for the deceased, the soul tablets are moved to the other end of the altar, against the north wall. Then the priests order the descendants to put guogong in front of the tablets and to burn mock paper money. They next ask the descendants to kneel down and kowtow to the tablets. This whole process reincorporates the deceased and the ancestors into the household. They are now ready to receive offerings and prayers.
Rite of Tuanfu
The sixth rite is tuanfu (praising the deceased). This is when the person who specializes in writing eulogies reads his writing with great emotion in the living room. All of the xiaozi kneel on the ground, while other senior relatives stand and watch. The eulogy usually covers the whole life of the deceased, from birth to death, emphasizing his or her contributions to the family and the sufferings and achievements of his or her life. The eulogy is generally written in rhyme and is very touching. It often moves participants to tears. Occasionally, a sudden burst of wailing will interrupt the reading.
But reading a eulogy is optional at a funeral. If there is no eulogy, the chief priest reads articles titled "Shi yue huaitai" (Ten months of pregnancy) 3 or "Shi er xifu bu xiao niang" (Ten daughters-in-law don't observe filial piety to their mother-in-law) for a female client. The first is a rhymed account of the happiness and suffering that a mother experiences in her ten months of carrying a baby and in nursing the baby for the first three years after its birth. The latter describes various unfilial behaviors of ten daughters-in-law and the great suffering of their mother-in-law. If the deceased is a man, the priest reads "Shier dian" (Twelve large houses) or "Xiao fumu" (Observing filial piety to parents). The first is a story about the suffering of a father who strives all his life to build houses for his twelve sons. The second tells the descendants that they have an obligation of filial piety toward their parents. It is as natural as the obligation of people who have borrowed money from others to pay it back. What the chief priest reads at a funeral are all readymade stories or articles. There are others to choose from, such as "Xiao gongpo" (Showing filial piety to parents-inlaw), "Xiongdi heqi" (Good relationships between brothers), "Zhouli heqi" (Good relationships between daughters-in-law), "Xunzi chengren" (Educate children so that they will grow up to be useful people), and "Yangyu zhi en" (Gratitude for being raised). These articles are all handwritten, unauthored, and undated. I collected them from a priest who copied them from his master before 1949 and managed to save them during the Cultural Revolution. These articles are read today to praise the deceased as a father or a mother, to educate the descendants who are present about the importance of observing filial piety to their dead and living parents, and to encourage good relationships among family members.
Rite of Baichan
The seventh rite is baichan (reading scripts and praying to the gods for the deceased). The bereaved family invites women from the village to sing laments in the living room. They must be at least forty years old and have children. Their age and the fact that they have children indicate that they are honest and reliable, so the gods can regard as sincere and accept their stories about the deceased. They kneel on cushions or mats in front of the altar. The priests chant scripts along with their music to attract the attention of the gods. The women kowtow to the altar, guided by the priests. They sing laments (a combination of weeping, singing, and speaking) to mention many good deeds the deceased has done in this world and to pray for the gods to release the deceased from all of their crimes or misdeeds committed in this world. It is believed that at this time the deceased is going through the ten courts of Diyu (hell or the underworld) and is being judged by the magistrate, secretaryattendants, and demonic-monstrous underlings of each.
Baichan and tuanfu are intended to seek mercy for the deceased so that they will not be punished severely and can go to the Western Heaven of paradise. One of the written scripts I collected in the village vividly describes the ten courts of hell and the penalties imposed by each for sins committed in this world. From the first to the last, the courts are ruled respectively by King Qin Guang, King Chu Jiang, King Song Di, King Wu Guan, King Yan Luo, King Bian Cheng, King Tai Shan, King Ping Deng, King Du Shi, and King Zhuan Lun.
4 Each court judges crimes and virtues and punishes the deceased accordingly. Penalties include tearing the body into pieces, pulling out intestines and eyes, cutting off the tongue and nose, immersing the body in the Hell of Frozen Pond or the Hell of Boiling Oil, and throwing the body into a bloody sea, river, or basin. In the fifth court, for example, unfilial people are punished by having their bodies cut into parts. The tenth court decides whether the deceased will be reincarnated as an animal or a human or kept in the otherworld. The rite of baichan reflects the belief in three souls. My chief informant, a priest, told me that the three souls of the deceased are the one in the otherworld, the one first in the coffin and then in the grave, and the one on the soul tablet of the deceased. Studies of Chinese religions argue about the number of souls a dead person is thought to have. One argument claims the number is one . Another argument suggests the existence of three souls , and a third argument claims there are as many as nine (de Groot 1964) . My finding in Xie Village agrees with the argument for three souls. However, I also found that many villagers simply did not believe that after a person dies, his or her soul(s) can survive. They thought that dying was like the blowing out of a candle: the human spirit would simply vanish with death.
Rite of Chushang
The eighth rite is chusang (the funeral procession). The first seven rites last all night. Early the next morning, the bereaved family is asked to check the coffin and the corpse. If the deceased is a woman, her brother or other relatives from her birth family are invited to make the final check to ensure that the body is set at the right place and that no unwanted object, such as a nail, is inside the coffin. This is also the time for the bereaved family, other relatives, and friends to take a last look at the deceased. Women burst into loud wailing and sing songs of lamentation to express the great pain they feel at losing a loved one. This is called ku sang (wailing at a funeral).
One priest approaches the coffin. He knocks on it with an ax, without chopping it, while chanting scripts. This is to wake up the soul of the deceased. He writes a few magic spells on the coffin with rooster blood to drive away any hungry ghosts and evil spirits. After the priest's performance, old men from the village close and seal the coffin. This is called fengguan. A live rooster, which the bereaved family has purchased with cash, and a ceramic pot containing oil, salt, tea, rice, and soybeans are put under the coffin.
A feng shui master (geomancer) determines when to start the funeral procession, which route to take to the grave site, and who can participate. The feng shui master will ask pregnant women to leave the funeral procession for fear of miscarriage, since fetuses are vulnerable to attacks by ghosts or demons. The feng shui master will also match the deceased's horoscope with certain ages and declare that people who were born in certain years cannot participate in the funeral procession, or else they will suffer misfortune or bring harm to the deceased.
When the right time comes, eight selected villagers tie thick ropes around the coffin. Shoulder poles are fastened to the ropes to help them carry the coffin to the grave site. They first move the coffin out of the house and set it on two benches. The chief priest breaks the ceramic pot that contains the oil, salt, tea, rice, and soybeans, indicating that the deceased now has to leave the family and go on a journey to the otherworld, and shouts, "Qi!"(Rise!). The eight villagers carry the coffin on their shoulders. They cannot let it touch the ground until it is placed into the grave. They usually have to go several hundred meters. When they need to take a rest, benches carried by other villagers support the coffin and prevent it from touching the ground. A live rooster with its feet tied up is put on top of the coffin. It is believed that the rooster can drive away ghosts and demons that might be wandering around on the way to the grave site. Several piles of sanqian (unbound mock paper money) are burned. Rice is scattered, first in the courtyard and later on the way to the grave site, for hungry ghosts and demons, so they will not come to haunt the deceased.
Firecrackers are set off to scare away ghosts and give courage to the deceased on the way to the Western Heaven of paradise. Then the funeral parade sets out for the grave site. At its head is an old villager carrying a torch, which symbolizes a light in the otherworld for the deceased. Next is the fan, carried by a son (or a daughter if no son is available) of the deceased. The soul tablet of the deceased is in the third position, carried by the eldest son (or daughter if no son is available).
The funeral band that the bereaved family has hired follows the soul tablet. Next comes the coffin, carried by the eight villagers. Following the coffin are the xiaozi, other relatives, friends, and other funeral bands hired by the in-laws or other relatives to play mourning music on their way to the deceased's house. Relatives and friends carry jizhang (pieces of cloth offered to the deceased that are put up on bamboo sticks like flags and on which the names of the donors and the deceased are written). The priests and the feng shui master are at the end of the parade.
When the parade reaches the grave site, the coffin is laid on two benches beside a shallow pit, which is called jinjing (golden well). The feng shui master jumps into the pit. He first burns mock paper money to the Tudi (Earth God). This also warms up the pit. A few drops of blood from the rooster drive away all evil spirits that might be hiding there. He then scatters a few drops of the sacred water in the pit to ritually clean it. A grave for the dead is like a house for a living person. It is important that it be clean and comfortable, because it is the final resting place of the deceased.
The feng shui master determines an auspicious time for the coffin to be lowered into the pit. When it arrives, he first puts one end of a long bamboo stick on the floor of the pit. Then he orders the eight villagers to lower the coffin into the pit, slowly and carefully. When it reaches the bottom, the coffin should sit on the end of the bamboo stick. One feng shui master told me that the coffin cannot touch the earth right after being lowered into the grave, or it will bring misfortune to the bereaved family. The feng shui master needs to ascertain a proper time for the coffin to touch the ground. Until then, the bamboo stick symbolically separates them.
After the coffin is moved into the grave, the feng shui master uses a compass and strings to align the coffin in the most beneficial direction to secure the best feng shui. The master also selects the grave site according to the principles of feng shui. It is believed that if the deceased is buried in a spot with good feng shui, their descendants will prosper. On the contrary, a grave with bad feng shui will lead to the decline, misfortune, and even accidental death of the descendants. Therefore, the bereaved family takes the selection very seriously. They follow the feng shui master around the land of their village until he finds a satisfactory site.
After the coffin is fixed in the grave, the feng shui master stands at the head of the pit and asks all the xiaozi to kneel in front of the pit. They turn their backs toward the master, who throws rice over the coffin and them. This is to lure dragons to the grave so that its feng shui will be good. The xiaozi try to catch as much rice as they can with the backs of their coats. They cannot catch the rice in their hands. They then go into the pit and pick up some soil from around the coffin. They mix the soil and the rice into a ball, which they save in their houses. The one whose ball lasts the longest without breaking up will receive more blessings from the deceased.
After throwing the rice, the feng shui master shovels some soil on each corner of the coffin. He then asks the xiaozi to throw dirt on the coffin with their hands. With this done, the xiaozi hurry home, taking a different route from the one by which they came, to evade the soul of the deceased if it tries to follow them. Two or three villagers stay behind, using soil to fill the grave, then make a cone-shaped tomb.
Back home, the married daughters and daughters-inlaw sweep the floor of the living room. Sweeping the floor at this time will bring wealth to the descendants in the future. The daughters sweep from the inside to the outside, because they have married out of the family and live with their husbands in other houses. The daughters-inlaw sweep from the outside to the inside, since they have married into the family.
Rite of Shao huotang
The ninth rite is shao huotang (burning the paper house, the fan, and the soul tablet). This is the last rite performed by the priests at a funeral. After returning from the grave site, the bereaved family provides a final feast to all the participants. Food and drink are offered to the soul tablet of the deceased and to the soul tablets of the ancestors, which are on the altar in the living room. After the feast, the priests ask the xiaozi to move the two soul tablets from the house to an open space. A miniature paper house made by craftspeople is also moved to the open space and the soul tablets put inside. The fan is placed against the paper house. Paper furniture, a paper TV set, and other paper objects are placed inside or outside this paper house. Then everything is set on fire. Measures are taken to ensure that it is all completely burned up. This is called ciling (sending away the souls of the deceased and the ancestors). Burning the two tablets indicates that the deceased has now joined the ancestors.
After the paper objects are burned, the chief priest asks for a rooster, food, liquor, and a bundle of sorghum heads. Having chanted scriptures, the priest puts a drop of the rooster's blood into a bowl of the liquor. If the drop does not dissolve fast, it indicates that the priests have done a good job and the soul of the deceased is pleased and will not haunt the bereaved family. If the drop dissolves fast, it means that the deceased is unhappy with the priests' performance. They must review their rites to find out which step has gone wrong and do it again.
After the rite of examining the rooster blood, the chief priest picks up the bundle of sorghum heads and uses it as a broom to symbolically sweep the floor for the bereaved family and the village. This drives away all the hungry ghosts that were wandering around the house and the village after the death and brings fortune back to the bereaved family and the village. It also marks the end of the funeral. A typical funeral in Xie lasts only one day and one night, counting the time that the specialists use for their preparations. The coffin is usually moved out of the village and buried in the morning following the death. On rare occasions, the feng shui master predicts that the following day is not a good day for burying the deceased. When that happens, the funeral is extended, with the priests taking more time to perform each rite.
Postburial Rituals
Burial does not end the descendants' obligation to the deceased. On the third day after the burial, bereaved family members visit the tomb and offer sacrifices of food, liquor, and mock paper money to the deceased. They set a torch on the ridge of the tomb. When the time set by the feng shui master arrives, they pull out the bamboo stick that separates the coffin from the ground. The family visits the tomb again with shrimp and small fish, which are regarded as the favorite food of dragons. They put the shrimp and fish into the hole that the bamboo stick has left. Some fish and shrimp are buried in small holes dug around the tomb. According to my informants, fish and shrimp are used to attract dragons to the tomb to keep good feng shui. Afterward, family members cover the tomb with a layer of stone to prevent the mound from eroding. They might set up a stone monument in front of the tomb with the deceased's name and birth and death dates.
The bereaved family observes a period of mourning for forty-nine days. All their recreations are banned. On every seventh day, the family members go to the tomb to make offerings of food and mock paper money to the deceased. Locally, this is called shaoqi. Family members who have jobs in cities are not required to attend shaoqi or stay in the village for forty-nine days. How long they stay depends on how many days of leave from work they get. According to my informants, they usually leave the village after attending the first shaoqi, that is seven days after the burial.
On the last seventh day (the forty-ninth day after the burial), the bereaved family prepares a banquet, to which it invites relatives and friends. The observation of a fortynine-day mourning period relates to the Buddhist idea of reincarnation. According to Buddhism, after a person dies, he or she might be sent to hell or heaven or be reborn as an animal or a human being, depending on his or her merits and sins in this world. Reincarnation should occur on the seventh day after burial. If it does not happen, then the deceased has to wait another term, that is another seven days. The maximum number of terms is seven. On the forty-ninth day after the burial, the deceased will definitely be reborn (Xu and He 1991, 145; Song 1991, 81) . Traditionally, priests were hired to chant scripts on every seventh day. Today in Xie Village, according to my informants, some families hire priests to chant scripts only on the last seventh day. Many bereaved families do not hire priests for the deceased after the funeral. They just sacrifice at the tomb and prepare the banquet for relatives and friends. This marks the end of the mourning period.
After the ceremony on the forty-ninth day, the bereaved family makes offerings to the deceased on the hundredth day after the burial and every year on the deceased's birthday and death anniversary. Sacrifices of food and mock paper money are also made at festivals, such as the Chinese New Year, the Qingming Festival, and the Ghost Festival. The Qingming Festival is in April. Besides sacrificing food and mock paper money, the bereaved family sweeps the grave and pulls weeds from the tomb. The Ghost Festival is in the seventh lunar month, or midsummer. During this month, all the families in Xie Village perform a rite called shao qiyue ban (offering mock paper money to their ancestors on July 15). As I observed in my fieldwork, they burned money at roadsides close to their homes on this day. My informants explained that at this time of year, souls of the dead leave the world of the dead and wander around in the living world. It is the time for them to receive stipends from their descendants in this world. Without an offering of mock paper money, the souls of the dead will become wandering ghosts. Midnight of July 15 of the lunar year is the deadline for descendants to offer mock paper money to their ancestors. The purpose of all the postfuneral rites, as Freedman summarized, is "to intercede for the dead, to smooth their path in the underworld, and to provide them with money, food, clothing, and housing" (1957, 209) . Turner (1968, 6) pointed out that ritual expresses important values and cultural orientations. Geertz (1973, 126-41) also argued that ritual reflects worldview and cultural ethos. The death rituals in Xie Village illustrate these generalizations by expressing the traditional Chinese cosmology that understands the universe as composed of heaven, earth, and the underworld (see ). They also demonstrate the concepts of harmony and equilibrium in traditional Chinese cosmology, which emphasizes harmony of natural order in time and space; harmony of individual organisms, including their internal and external harmony; and harmony of society, including this-worldly relationships with kin, neighbors, and other people and otherworldly relationships with ancestors and deities (Li 1992, 69). 5 In traditional Chinese cosmology, there are three kinds of supernatural beings: gods, ghosts, and ancestors, all of which possess the power to determine the fate of every person on the basis of moral conduct. The organization of these supernatural beings was patterned after the Chinese imperial government (Yang 1961, 150) . In other words, heaven, earth, and the underworld (or hell) were united in an arrangement modeled on that of the human imperial order (Cohen 1991, 124) . The monarch in heaven was the Jade Emperor. In his court sat the major gods and goddesses of the Chinese popular pantheon, like the central government in imperial China. The Stove God and other tutelary deities carried out their duties on earth, each in charge of a particular area. They resembled the officials in the administrative districts, from the province and the prefecture down to the city and the village. The underworld had ten courts, which judged and punished the dead. These courts, with their own magistrates, secretary-attendants, and demoniac-monstrous underlings, were images of yamen (offices in imperial China) staffed with mortal bureaucrats. Beyond the ten courts was a larger underworld region where souls of the dead resided, waiting to be reincarnated, sent to the Western Heaven of paradise, or confined to the underworld. It mirrored the imperial prison. Gods, like officials, could be bribed. Ghosts were like local bullies whose demands had to be satisfied so that they would not bother the deceased or the people in the living world. The deceased in the otherworld were comparable to the people living on earth.
Death Rituals and Traditional Chinese Cosmology
The belief that death is not the final, complete, and utter annihilation of an individual can be found in death rituals in cultures around the world (see Damon and Wagner 1989; Douglass 1969; . Geertz (1973, 110) explained this by saying that death rituals establish a religious perspective, which denies the reality of death through reference to a sacred order that transcends everyday experience. Danforth believed that this religious perspective "can be maintained most easily at the level of subjective reality. Subjectively we are able to deny death and maintain the fiction of our own immortality or of the continued existence, in some form, of significant others who have died" (1982, 32) . Perhaps Geertz's and Danforth's arguments reflect a Western conception that cannot be easily applied to non-Euro-American peoples. The villagers in Xie Village do not deny death. They, like other Chinese, look on death and marriage as hong bai xishi (happy events in a person's life distinguished by the colors of the clothes worn at those times: hong, "red," for the bride and bai, "white," for the mourner; xishi is literally "happy event"). Death at an old age (over sixty) with sons and grandsons to continue the family line is celebrated as xishi because death terminates suffering in this world and with offspring to offer sacrifice, the deceased is believed to live a happy life in the otherworld.
Robert Hertz, a French anthropologist, said in his Death and the Right Hand, "We cannot bring ourselves to consider the deceased as dead straight away: he is too much part of our substance and we have put too much of ourselves in him, and participation in the same social life creates ties which are not severed in one day. The 'factual evidence' is assailed by a contrary flood of memories and images, of desires and hopes. The evidence imposes itself only gradually and it is not until the end of this prolonged conflict that we give in and believe in the separation as something real" (1960, (81) (82) ). Hertz's idea can explain why there is a forty-nine-day mourning period and why the villagers continue to celebrate the birthday of the deceased. The image of the significant other does not fade in the bereaved family for a long time.
Fung Yu-lan, a Chinese philosopher, while analyzing the Confucian theory of mourning and sacrificial rites, pointed out that human minds are divided into intellectual and emotional parts (1937, . When a loved one dies, our intellect realizes that he or she cannot be revived, yet our emotional self hopes at the same time that he or she may return to life and that his or her soul will not perish. At this stage, to rely entirely on the intellect would be to show lack of affection, while to depend entirely on the emotions would be to show lack of wisdom. The way to maintain a grip on both the intellect and the emotions, on affection and wisdom, is to treat the dead as if they were living.
Throughout the funeral sequence in Xie Village, the deceased is truly treated as if he or she were alive. He or she is bathed, dressed, given food and drinks, put in a carefully made bed, and sent off to the otherworld. My informants frequently used analogies between this world and the otherworld, such as "The dead need food and money in the otherworld, just as we need them in this world" and "The jinjing [grave pit] is like our houses. It needs to be cleaned before the coffin is set in it." After the funeral, the deceased's death anniversary and birthday are celebrated every year. Food and mock paper money are offered to the deceased year-round. Even the social relationship between the deceased and the bereaved family remains unchanged in the otherworld. Some of my informants told me about their dreams in which the soul of a dead person appeared with a request for money, clothing, or a house. They fulfilled those demands promptly. Dreams are a channel through which the dead are believed to be able to communicate with the living. In all of this, the deceased person is treated as if they were alive long after they die.
Death Rituals and the Nature of Ancestors
In Chinese anthropology, there is controversy over the character of Chinese ancestors. Are they benevolent or malevolent? There are three schools of thought on this issue. The first believes that Chinese ancestors are always benign and never punitive to their descendants (Hsu , 45-46, 1971 (Hsu , 245, 1979 . The second school argues that Chinese ancestors are basically benevolent but will punish their descendants when provoked (Freedman 1979a, 303; Wolf 1974, 167) . The third one claims that Chinese ancestors are not benign at all (Ahern 1973, 200; Otake 1980, 27) . Emily Ahern's Xinan informants in Taiwan told her, "You can make lavish offerings on all the proper occasions, but you never know that the ancestors won't come back and make trouble." Ahern gave a few examples of Xinan ancestors causing serious debility and even death (1973, 200) .
Emiko Otake gathered about fifty examples of malevolence from Chinese ancestors in Ahern's The Cult of the Dead in a Chinese Village (1973), Wolf's "Gods, Ghosts, and Ancestors" (1974), Wang Sung-hsing's "Ancestors Proper and Peripheral" (1976) , and Harrell's "The Ancestors at Home: Domestic Worship in a LandPoor Taiwanese Village" (1976). Otake (1980, 24-27) summarized nine causes of malevolence: asking to be worshiped; provoked by unintentional misbehavior; because of capriciousness; seeking revenge; letting the living know of an uncomfortable situation; in an unhappy situation; punishing people's misbehavior; being invoked; provoked by breaking an oath. Otake attributed some causes to individual ancestors and some to ancestors as a whole.
In my research in Xie Village, I found that ancestors were believed to be both benign and punitive. They were usually benevolent toward and protective of their descendants, but they had the power to punish misconduct. They were regarded as part of the jiashen (family gods) and worshiped together with the other family gods. Ancestors had authority over their descendants just like a father over his children.
These different answers illustrate that there are considerable variations in the nature of ancestors. Anthropologists who attempt to explain cross-cultural variation in the attribution of benevolence or malevolence to ancestors fall into two broad schools. One sees experiences of inheritance and succession as the source of the fear of deceased ancestors. The other looks to childhood socialization experiences as the source of a later attribution of aggression to supernatural beings (Ahern 1973, 191) . Jack Goody concisely states the inheritance theory in his Death, Property and the Ancestors: A Study of the Mortuary Customs of the Lodagaa of West Africa. According to him, when a male heir inherits property and jural authority at the death of the holder, he feels both happy and sad. Death is "an event that is therefore hoped for as well as feared," and "the inheritance brings guilt as well as pleasure." The man feels guilty because his desire to inherit makes him in some way responsible for the death. Since he feels that he has brought harm to his benefactor, he fears the benefactor's retaliation. Therefore, Goody argues, "in the main, it is those from whose death one benefits that one fears as ancestors" (1962, 410) . If the heir suffers misfortune, he is likely to blame the ancestor. This theory does not fit the ancestors in Xie Village, where the transfer of property and power is completed before aged parents die. Inheritance is not an issue that can provoke guilt among these villagers.
The childhood experience theory states that "there is a general tendency for less indulgent treatment in infancy to be related to predominantly aggressive deities in the cultural belief system, and for more indulgent treatment to be related to benevolent deities" (Lambert, Triandis, and Wolf 1959, 164) . I cannot prove or disprove this theory, since I did not collect any data on child-rearing in the village. I can only put forth some suggestions based on my observations of mortuary practices there.
At funerals in Xie Village, the deceased with children are highly praised (the rite of tuanfu) for giving birth, for bringing up their children, for teaching them farming knowledge, and for building them houses. At their funerals, parents are always seen as kind to and supportive of their children in this world. They feed them, teach them, protect them, and love them. They also punish them for their mischief. My informants did not believe that their ancestors would purposely cause them misfortune or trouble.
It must be noted that in Chinese society, death is seen as inevitable but not final. It is only a point of transition. It does not signify the end of a person's participation in the lives and activities of their family, nor of their family's involvement with them (Watson 1988, 9) . The death rituals in Xie Village reflect this belief in the continuity between this world and the otherworld: after one's parents die and are transformed into ancestors in the otherworld, their social status and benevolent nature do not change. They continue to protect their children and punish them for their misbehaviors. The benevolence of ancestors is just a reflection of parents' attitudes toward their children. Because of their benign nature, ancestors are given crucial roles in the life of the living. They are invited to most important family events, such as birth, marriage, death, and the banquet on Chinese New Year's Eve. At other important family events, such as building a house, embarking on a long journey, choosing a marriage partner, or starting a planting season or harvesting a crop, the ancestors are consulted and their blessings requested.
Chinese ancestors are anthropomorphic. They are believed to have the same needs and desires as their living descendants Chen 1967; . Therefore, food, cigarettes, liquor, and paper houses, bicycles, TV sets, and other items of daily use are often sacrificed to ancestors. Ancestors are perceived as real and their comfort equated with the comfort of the living. There is a close interdependence between the dead and the living. Ancestors depend on their descendants for food, shelter, and money. Their descendants may in turn require the assistance of their ancestors to deal with the problems of daily life. This mutual dependence of the dead and the living reinforces the importance of death rituals.
On the nature of Chinese ancestors, Freedman (1979a) made a distinction between ancestors in shrines and ancestors in tombs. Ancestors in shrines are attached to tablets, with each tablet standing for one ancestor. They are tended, reverenced, and fed. Ancestors in their tombs have a different fate: "As a set of bones, an ancestor is no longer in command of his descendants; he is at their disposal. They no longer worship him; he serves their purposes" (ibid., 298). Freedman (ibid., 299) believed that Chinese ancestors are revered in ancestor worship but subordinated and manipulated by the feng shui of graves. Li (1976, 332 ) disagreed with Freedman. He argued that the geomancy of graves shows not only the reciprocity but, most important, the mutual love and dependence between ancestors and descendants. Ancestors in tombs are not manipulated by their descendants. This is true in the case of Xie Village, where no descendants have ever relocated a grave and where ancestors do not have individual tablets. The villagers usually do not blame their ancestors for their misfortunes.
Death and Inheritance
Marcel Mauss in his well-know essay The Gift argues that the giving of a gift institutes an obligation to receive and to reciprocate. He writes, "Presentations which are in theory voluntary, disinterested and spontaneous are in fact obligated and interested. The form often taken is that of a gift generously offered, but the accompanying behavior is formal pretense and social deception, while the transaction itself is based on obligation and economic self-interest" (Mauss 1967, 1) .
Death rituals in Chinese society also involve the transaction of gifts in the form of property, wealth, authority, status, and power. Death in Chinese society provides an arena for the exchange to take place between the living and the dead and between the bereaved family and the community. Some anthropologists have seen inheritance of property as a critical motivation for the continuation of ancestral rites (see on Taiwan; on Greece; on West Africa) .
In traditional Chinese society, property was generally divided among the sons after the death of the father. Fenjia (dividing the household) before the father's death was considered a disrespectful act and subjected the family to ridicule from the community. Those who sought to divide the household prematurely might even be severely punished (Zhu 1981, 272) . Ideally, only after the father was properly buried and all the required rituals complete would the family property be divided among the sons. The deceased was believed to relinquish his rights to property after all the rituals were performed and his soul was safely transferred to the otherworld. Thus, it was the execution of the funeral rituals that gave sons the right to appropriate the property of the deceased. Failure to perform the proper ancestral rituals negated the right of descendants to inherit from the dead (Tong 1987, 193) .
On the basis of her fieldwork in Taiwan, Ahern (1973, 138-148) pointed out that there is a close relationship between the setting up and worship of ancestor tablets and the inheritance of property. Descendants are obliged to worship and sacrifice to only those from whom they have inherited property. Ahern's inheritance theory might account for why sons dutifully perform these rituals, but it cannot explain why daughters, sons-in-law, and grandchildren also take active parts in the ritual practice. Nor does it explicate why elaborate rituals are performed for mothers, who usually do not own property.
Ahern's view has also been challenged by Li Yihyuan and Yu Guang-hong, two native anthropologists who specialize in Taiwanese ethnology. They argue that ancestor worship is a way for Chinese to memorialize their ancestors for giving birth to them and taking care of them when they were young, and therefore, regardless of whether the ancestors leave any property, they will be worshiped and offered sacrifices (Li 1986, 53-54; Yu 1987, 137) .
Tong Chee-kiong, in his study of death rituals among the Chinese in Singapore, argues that ritual performance in Chinese society is "egocentered" (1987, 189) . What the performers commonly request from their ancestors are wealth, prosperity, and offspring. Therefore, we can regard the great amount of money spent on elaborate rituals as a kind of investment. It is hoped that the ancestors will reciprocate such investment. Tong further suggests that "the potential for greater benefits … motivate[s] the descendant to spend so much money. It is believed that by converting the deceased into a rich ancestor, the now well-off ancestor will see fit, and is in fact expected, to return the favor and reward descendants with even more wealth" .
In my fieldwork in Xie Village, I did not find any individual ancestor tablet, except one in the gongfang (communal room) of the Xie line for a man who lived about two hundred years ago. Ancestors were all regarded as part of the jiashen and were worshiped together with them. Moreover, the inheritance of property has gone through major changes since the founding of the People's Republic of China in 1949. Land, the most important property that parents could leave their sons, is now the property of the state and is contracted to individual households to cultivate. When an old man died in Xie Village, he usually did not have much to leave to his sons. In fact, I found that old villagers were dependent on their children. Aged villagers often lived in turns in their sons' homes. It was a local custom that when a son got married, he would live with his father for a year and then fenjia would take place. At that point, the son would get his share of the family property, usually in the form of a new house, and establish his own household. On the death of his parents, he would generally inherit nothing very valuable. The inheritance theory cannot explain why these villagers hold elaborate funerals for their deceased parents, who leave them almost nothing at their deaths, or why these villagers sacrifice to their ancestors on special occasions throughout the year .
My informants in the village gave me three explanations for their performance of ancestral rituals. Those who believed in the existence of the otherworld wanted to show their ancestors their filial piety and generosity so as to increase the ancestors' obligation to reciprocate. They genuinely believed that their ancestors had the power to affect their lives. Their behaviors comply with Tong's theory. However, the number of believers was small, and since they were usually old villagers, their deaths will further decrease the number of believers.
There were a large number of nonbelievers, who doubted the existence of the otherworld. They regarded their participation in ancestral rituals as the performance of a duty, an obligation to fulfill. According to them, they owed much to their parents for giving them life and bringing them up. They were in debt to their parents. The enactment of the funeral and the wearing of mourning garments were viewed as means of repaying the debt to the deceased. This was also a way to relieve the surviving father or mother of some of the pain of losing a lifelong partner, since their child's or children's presence at the funeral or on other occasions when sacrifice was offered to the deceased would bring them comfort. Moreover, it was a way to avoid the public sanction and pressure that regard children who fail to perform proper rituals for their deceased parents as unfilial and worthless. The primary motive for their participation in ancestral rites supports Li (1986, 53-54 ) and Yu's (1987, 137) argument that Chinese ancestor worship is a way to commemorate the dead for what they have done for their descendants.
There was a third group of villagers, who stood between the believers and the nonbelievers. They offered food, mock paper money, and incense to their ancestors because this was a local custom observed by every family in the village. They told me that life in the village was hard and there were not many opportunities to substantially improve their lives. They doubted the power of ancestors, from whom they had received no blessings so far. However, they were afraid that if they did not offer sacrifices to their ancestors, their brothers or sisters would and might be rewarded instead. Then these villagers would have lost an opportunity to change their lives. This fear or anxiety, although it was not the fear of black magic, spirits, gods, devils, or hell, as Radcliffe-Brown (1952, 149) claimed, does affect their participation in ancestral rites.
Death Rituals and Feng Shui
Feng shui, literally "wind and water," is the ancient Chinese art of conscious placement and divination. The term was first mentioned in the Qin-Han period (221 BCE-220 CE), in the Zangjing (Book of Burial) by Guo Pu (Fan 1992, 36) . It is grounded in indigenous Chinese philosophies and human experience. It has been used in China to probe the landscape to discern from the irregularity and asymmetry of mountains and water appropriate locations for specific human occupancies, such as individual dwellings, graves, imperial capitals, and village settlements (ibid., 35).
Feng shui is generally translated into English as "geomancy." But the use of this term can be misleading, assimilating feng shui to the magical practices of the Western world. Other translations have been suggested, such as "topomancy" (Feuchtwang 1974, 4) , "topographical siting" or "siting" (Bennett 1978, 2) , "mystical ecology" (Freedman 1979b, 313) , and "folk science" (Anderson 1996, 16) . Early anthropologists and other social scientists, such as Sir James Frazer, Émile Durkheim, and Marcel Mauss, discussed Chinese "geomancy" in their works (Freedman 1979b, 314) . In recent years, anthropologists studying life in Chinese villages have included feng shui in their works (see . They have shown that it greatly affects life in the villages, from building a house through selecting a burial ground to finding a right time for a marriage or funeral ceremony, and so forth.
Feng shui consists of several symbolic systems, including yin and yang, wuxing (the five elements), bagua (the eight trigrams), and tiangan dizhi (the ten heavenly stems and twelve earthly branches). Zhiming Zhao outlined how these important components work for divination. The yin-yang ideology illustrates that everything has two opposite dimensions that exist side by side and compliment each other. What is good or beneficial acquires meaning only in relation to what is evil and destructive. Harmony is thus a balance of the yin and yang contrasts. So "feng shui divination seeks to place human buildings -for the living or for the deadat sites where there is a tranquil balance of yin and yang" (Zhao 1998, 245) .
Ancient Chinese thought the five elements -wood, earth, water, fire, and metal -constitute the cosmos. They form either mutually destructive or mutually productive relationships (see Figure 3) . In the mutually productive relationships, one element gives birth to and promotes another, as follows: wood generates fire, fire generates earth, earth generates metal, metal generates water, and water generates wood. In the mutually destructive relationships, one element subdues and overcomes another: wood overcomes earth, earth overcomes water, water overcomes fire, fire overcomes metal, metal overcomes wood. The wuxing provides an important explanatory framework for the divination of feng shui (Zhao 1998, 247) .
The eight trigrams primarily epitomize a stage of the yin and yang motion. Feng shui divination uses them to evaluate the physical features of a landscape in cosmic and dynamic terms, investigating the metaphysical significance of both visible and invisible variables in the site (Zhao 1998, 246) .
The last symbolic system used in feng shui divination involves the classification of time. The ten heavenly stems and twelve earthly branches are divisions of two cycles used in keeping track of time that can form sixty combinations and be incorporated with yin and yang and the five elements. Time is an important variable of change in feng shui divination (Zhao 1998, 248) .
In Xie Village, feng shui divination is an indispensable part of the death rituals today. A feng shui master is in charge of choosing the sacred times for specific rites, such as moving the coffin out of the community, and finding a sacred place (grave) for the deceased. Auspicious time and space chosen by the feng shui master can prevent the influence of evil spirits and hold chi (energy), which can lead to more fortune and offspring for the family of the deceased.
A grave site with good feng shui in Xie Village usually faces the nearby Da Honghe Lake and the mountain range far away and has its back against a hill or earth mound. There should be an expanse of open land in front of the grave and hills on both sides of the open land. The hill on the left side should be higher than the one on the right. A feng shui master uses technical terms to describe such a landscape: the Azure Dragon on the left, the White Tiger on the right, the Vermilion Bird in the front, and the Black Tortoise in the back. 6 According to one feng shui master I interviewed, the two hills serve as two arms that hold the chi coming from the lake and the mountain across the expanse of open land. Dragons in the mountain can bring more offspring to the family, and dragons in the lake can increase the family's wealth. As with ancestor worship, there were believers and nonbelievers in feng shui in Xie Village. One informant, who had only daughters and no sons, believed that the feng shui of his ancestors' graves had determined that he would have no sons. One nonbeliever argued that if the feng shui of graves could affect a family's prosperity, then why were feng shui masters (he named a few) not richer than others, even though they could have found grave sites with the best feng shui for their parents? Most of my informants, both believers and nonbelievers, regarded the work of feng shui masters in locating grave sites as useful. Nonbelievers held that graves located by feng shui masters would generally not suffer from rain or wind erosion or be destroyed by underground water. Moreover, grave sites selected by feng shui masters did not occupy fertile rice fields, because a paddy was comparable to a pond in feng shui and no feng shui master would set a coffin in a pond. , in his study of ancestral rituals in New Guinea, demonstrates how these rituals work to regulate the relationships between people and their natural resources. He describes how the Maring-speaking peoples of New Guinea killed domestic pigs only under special circumstances and within a ritual framework. For example, if the number of pigs became so large that too much labor and food were needed to feed them, a ritual killing of pigs was organized. At such times, the pigs competed with the people for resources, degrading the environment. Killing the pigs would maintain a delicate but essential environmental balance.
Chinese death rituals, through the work of a feng shui master, perform a similar function. In feng shui ideology, human and nature share the same fate, and the harmony between them leads to the prosperity of all. From the perspective of feng shui, human tampering with nature might disrupt its equilibrium, and changes to the environment (whether in the form of a house or a tomb on the land) might set off a series of events leading to unpredictable results. So what feng shui emphasizes is the coexistence of nature and culture. By selecting grave Zhao (1998, 247) .
sites on marginal land that is not suitable for wet rice farming, feng shui masters have preserved the scarce land resources of the village and regulated the relationship between the villagers and their environment.
Conclusion
This article has described the system of mortuary rituals in Xie Village. It has illustrated that they reflect traditional Chinese cosmology, in which the universe was composed of heaven, earth, and the underworld (see . Gods, ghosts, and ancestors were supernatural beings living in the universe. Heaven and the underworld were governed by the same type of bureaucratic system that governed the Chinese. In heaven, there is the Jade Emperor's court, with the major gods and goddesses of the Chinese popular pantheon. The Stove God and other tutelary deities carried out their duties on earth, each in charge of a particular area. In the underworld, which had ten courts to judge and punish the dead, King Yan Luo was the most famous ruler. These courts, with their own magistrates, secretaryattendants, and demoniac-monstrous underlings, were images of yamen (offices in imperial China), where mortal bureaucrats carried out their work. Beyond the ten courts was a larger underworld region where souls of the dead resided, waiting to be reincarnated, sent to the Western Heaven of paradise, or confined to the underworld. It was an image of the imperial prison, just as Cohen (1991, 124) notes that heaven, earth, and the underworld were united in an arrangement modeled on that of the human imperial order.
The world of the living and the world of the dead were believed to be connected. Many symbols -such as the passport with official-like red seals prepared for the deceased so that they can go through checks in the world of the dead, and the paper money, paper houses, food, symbolic bridges, and kerosene lamps used in the ritual performance in Xie Village -suggest that the world of the dead is just an extension of the world of the living. Priests perform rites to help the deceased move from the living world to the world of the dead and become ancestors of their families. Transformation is an important feature of Chinese death rituals, which transform the discontinuity of biological death into social continuity.
Death rituals can help people overcome the fear and dismay caused by the loss of a loved one (Malinowski 1954, 52-53; Radcliffe-Brown 1933, 285) . At a funeral in Xie Village that I observed, priests kept emphasizing that death is a natural phenomenon, like a candle being blown out, so there is nothing to be afraid of. They also proclaimed repeatedly in their chanting of scripts that fate decides birth and death. This reduced the fear and guilt that members of the bereaved family might have had if they blamed themselves for the death.
Ancestral worship, geomancy, and divinationimportant elements of death rituals -even help people adjust to a fast-changing modern society. In the past two decades, Xie Village, like many rural villages in China, has experienced tremendous economic and political changes. The commune system was dismantled and replaced by the household responsibility system in agricultural production. Family has been put back into the center of villagers' social lives. Many adults have left the village to seek temporary jobs in cities. Most of those who have stayed are women, old men, and children. They are more subject to frustration or lacking in mental or spiritual ballast, which causes anxiety and fear. They, like people in Taiwan, tend to resort to traditional ideology to remove these emotions and gain confidence Li 1985) . Death rituals played an important social role in Chinese society in the past, still do today, and will continue to do so in the future. 在英语中，风水一般翻译成 "geomancy"。但使用术 语 "geomancy" 可能会产生误导，误将 "风水" 等同于西 方世界的巫术。其他翻译，如"topomancy（地理）" (Feuchtwang 1974: 4) ; "topographical sitting（地形坐 向）" 或 "sitting（坐向）" : 2); "mystical ecology（神奇的生态学）" (Freedman 1979b: 313) ; "folk science（民间科学）" Anderson 1996: 16)。早期人类学家 和其他社会科学家，像弗雷泽（Sir James Frazer） 、涂尔 干（Emile Durkheim）、莫斯（Marcel Mauss） ，在他们 的作品中讨论了中国"风水"（Freedman 1979b：314） 。 近年来，人类学家在研究中国乡村生活的著作中都涉及 到了 "风水" (参看 Huang 1998; 
子们为他们购买棺材之后，他们感到很安心和幸福，因
变生活的机会。这种恐惧或焦虑，尽管不是拉德克利夫 布 朗 所 说 对 黑 魔 法 、 精 灵 、 神 、 魔 鬼 或 地 狱 的 恐 惧
